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STEADFAST SAINTS OR MALLEABLE MODELS?
SEVENTEENTH-CENTURY IRISH HAGIOGRAPHY REVISITED BY SALVADOR RYAN* At one of the last sessions of the Council of Trent, the question of the role of saints within the Church was addressed. While the fathers upheld the value of venerating images and relics of the saints, they nevertheless admitted that there had been some abuses of their cults in the past. This led effectively to an effort to regulate and reform the process of canonization, by which saints were made, involving a greater control over the creation of saints by the authorities in Rome in order to avoid the further growth of dubious local cults that ranged from the benign to the bizarre. 1 In other words, recognition of the sacred was centralized. 2 In the wake of the Council, and amidst criticisms of the previously accepted view of sainthood from reformers within and without the Church alike, the official reaction of church authorities was indecisive. Thus, from the close of the Council in 1563 until 1588, when the Congregation of Sacred Rites and Ceremonies was established to oversee canonizations, there were no new saints officially recognized within the Catholic Church. 3 One of the problems facing the Church was the prevalence of what was now considered to be questionable material in the lives of even the officially recognized saints.A more historically critical method of outlining the lives of saints was required if the idea of sainthood was going to retain any credibility in a rapidly changing 10 Ibid., p. 88.
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Ibid.; also Colm Lennon,"Taking Sides: The Emergence of Irish Catholic Ideology," in Vincent P. Carey and Ute Lotz-Heumann (eds.), Taking Sides: Colonial and Confessional Mentalités in Early Modern Ireland (Dublin, 2003), pp. 84-86. 12 Sharpe, op. cit., p. 42 . This work was, itself, based on a list of ninety-four names, drawn up by Father Richard Fleming, S.J., who served as chancellor of the university at Pont à Mousson, where Fitzsimon once studied.
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Ibid., p. 43. 14 See Alan Ford, "James Ussher and the Creation of an Irish Protestant Identity" in B. Bradshaw and P. Roberts (eds.), British Consciousness and Identity (Cambridge, 1998) , pp. 185-212; John McCafferty,"St. Patrick for the Church of Ireland: James Ussher's Discourse," Irish Studies Review, 6 (April, 1998), 87-101. 15 Sharpe, op. cit., p. 43. "more seemly" lives of Irish saints can be traced to the activity of Richard Stanihurst, whose Latin life of St. Patrick entitled De vita S Patricii, Hiberniae Apostoli was published at Antwerp in 1587. 10 Based on both the works of Jocelin and Giraldus Cambrensis, this life also contained many additional patristic and biblical references that portrayed Patrick as a figure whose life was intimately related to the patriarchs in Scripture and the Fathers of the Church, therefore bestowing on him exceptional credentials. Printed at the most famous publishing house in Northern Europe, that of Christopher Plantin, it was dedicated to Alexander Farnese, duke of Parma and governor of the Spanish Netherlands. The emphasis in this work was deliberately placed on Patrick's successful work of evangelization in Ireland, where the roots of Ireland's contemporary loyalty were to be found. In dedicating the work to the governor of the Spanish Netherlands, Stanihurst implicitly identified Patrick's mission with that of the Spanish campaign aimed at wiping out heresy that was currently active in the Low Countries. 11 The work of other Old English scholars, such as Father Henry Fitzsimon (1566-1643) and Father Stephen White (1574-1646), both Jesuits, also had a formative influence on the hagiographical research of the Louvain school. Henry Fitzsimon, who had studied at various locations on the Continent, concerned himself with the compilation of Catalogus praecipuorum Sanctorum Hiberniae in 1611. 12 In the course of twenty years of research in various libraries, Fitzsimon stumbled upon a handwritten life of St. Patrick in Douai, presumably undiscovered heretofore. 13 His work was widely consulted by other scholars such as James Ussher, and was also passed on to the Franciscan Father Hugh Ward (1593-1635), a native of Donegal, who resided at Louvain.
14 Father Rosweyde also possessed an expanded copy, which was used later by the Bollandists. 15 The Bollandists were especially indebted to the work of Father Stephen White, S.J. Mooney, op. cit., p. 16. 27 Ibid., pp. 21-22. For a survey of Colgan's life see pp. 7-13. It seems that Colgan had some involvement in the project since 1628, when he was presumably lecturing in theology in Germany. A letter written to Ward in the same year indicates that he was about to be transferred to Mainz for a teaching post in theology there: Sharpe, op. cit., p. 54; Mooney, op. cit., p. 12 dentine audience. Although there is evidence to suggest that this certainly constituted one reason for focusing anew on hagiography, there were other important issues involved. At least four principal factors, influencing Irish hagiographical projects in the first half of the seventeenth century, can readily be identified. The first factor was influenced by the political fallout of the conquest of Ireland, and constituted an effort to seek out and preserve a large body of hagiographical material, extant in either manuscript or oral form, before it disappeared forever. The second entailed an employment of the lives of the saints to edify, instruct, and spiritually enrich the Catholic faithful. The third consisted of a defense of Irish history and a refutation of what was considered to be an attempt by the Reformers to utilize native saints for their own advantage. The fourth involved a process already noted, whereby lives of Irish saints were remodeled to meet new and more stringent requirements and also to compete favorably with their European counterparts. An examination of each of these in turn is necessary in order to comprehend better why these hagiographical projects cannot be viewed as homogeneous either in purpose or in implementation.The first two factors, although no less important, require shorter treatment and are summarily discussed below while the third and fourth factors are afforded more detailed analysis.
The first factor influencing the great hagiographical project of the Irish Franciscans at Louvain was the awareness that a body of manuscript sources was in danger of being lost forever because of the political situation in seventeenth-century Ireland. The claim of the Four Masters, 31 in their introduction to The Annals of the Kingdom of Ireland ( popularly known as the "Annals of the Four Masters"), that they undertook the work to save the records of the Irish past from oblivion, could also be understood as one of the principal reasons for their other works, including Félire na Naomh nÉrennach (also known as the "Martyrology of Donegal"), the Leabhar Gabhála ("The Book [ed] at nothing less than a complete dossier of each of the three saints, that is to say, at a collection of all relevant texts and references concerning them." 36 Colgan's tendency to err on the side of completeness resulted in his being less critical in his treatment of the sources than others, such as Stephen White, S.J., would have liked.
37 Canice Mooney, in an assessment of Colgan's lack of criticism in the hagiographical sphere, attributes this approach to an unquestioning respect for the saints:
His reverence for God's saints made him hesitant about casting doubts on alleged miracles. The fallacy lay in confusing reverence for the saints with respect for imaginative and fallacious accounts of their lives.
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Both the Acta Sanctorum Hiberniae and Triadis Thaumaturgae acted as dossiers of all the available material on the lives of the Irish saints. This material was sourced and its contents could therefore be traced to a particular author or Life, thus presenting the "evidence" for the feats of the saints before a European audience. In the preface to Triadis 39 Cunningham and Gillespie, op. cit., p. 95. 40 "family of the heart of Patrick": Aodh Mac Aingil, Sgáthán Shacramuinte na hAithridhe, ed. Cainneach Ó Maonaigh, (Dublin, 1952), p. 191. 41 "Since it was from Patrick that you accepted the Christian faith, let his life and the lives of the saints that followed him be a mirror before you to make you somewhat like them": ibid., pp. 130-131. Thaumaturgae, Colgan explained that the virtues of these wonderful Irish saints, often ridiculed by heretics, required a proper presentation of their relevant documentation and sources. 39 The business of paring down the more fantastic details of saints' lives to make them more plausible to a European audience, then, was not one of Colgan's chief concerns. This was something that was left to others to worry about.
The second ambition affecting the compilation of Irish saints' lives in the first half of the seventeenth century was to instruct and edify a particular audience by raising up the saints as models to be imitated. The three most obvious models that the Irish writers on the Continent presented to their audience in Ireland for imitation were SS. Patrick, Brigid, and Columcille. Aodh Mac Aingil, in his tract on penance entitled Sgáthán Shacramuinte na hAithridhe (1618) employs on a number of occasions the example of these saints to urge his audience, whom he addresses as "a chlann chroidhe Phádruig," 40 to revitalize their spiritual lives, arguing in the following manner:
Ós ó Phádruig do ghlac tú creideamh Chríosd, bíodh a bheatha 7 beatha na naomh do lean é 'na sgáthán at fhiaghnuisi dod chor féin a ccéim éi-gin a ccosmhuile riú.
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Mac Aingil states that there is much proof of the prayer, abstinence, and penance exercised by the three patrons, and especially by St. Patrick, encouraging his audience to read their lives.
42 Robert Rochford, in his 1625 edition of the lives of SS. Patrick, Brigid, and Columcille, also admits that it was the "desire of aduancing thy spirituall profit" that led him to undertake the work in the first instance. 43 Part of the spiritual regeneration that the lives of the saints were employed to bring about involved a defense of the Catholic faith, and particularly those aspects of it that were disputed by Protestants. Rochford, in his epistle dedicatory, therefore, juxtaposes the views of the reformers with those of Patrick,
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Ibid., pp. x-xi. 45 Osborn Bergin (ed.), Trí bior-ghaoithe an bháis: the three shafts of death (Dublin, 1931), p. 72. 46 Ibid., p. 14.
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The early writing of Stanihurst contained less than flattering accounts of native Irish culture and customs. His later position vis à vis the Gaelic Irish was somewhat less critical as he saw the native Irish as valuable allies in the Catholic alliance. See Colm Lennon, Richard Stanihurst the Dubliner (Dublin, 1981) , pp. 88-98; also Vincent P. Carey,"'Neither good English nor good Irish': Bi-lingualism and Identity Formation in SixteenthCentury Ireland,"in Hiram Morgan (ed.),Political Ideology in Ireland, 1541 -1641 (Dublin, 1999 exemplified in his life. While the Reformers believed that kings were rulers of the church in their own dominion, Patrick accepted his mission from the See of Peter. While Reformers understood the Eucharist as symbol, Patrick confessed the Body and Blood of Christ, shrouded beneath symbols. The Reformers rejected the veneration of relics, whereas Patrick carried many relics of the apostles and martyrs back to Ireland from Rome, and so on. 44 Geoffrey Keating, in his Tri biorghaoithe an bháis,completed before 1631,also encouraged his readers to have recourse to the examples of the Irish saints, citing their lengthy penances and good works. 45 The interest shown in systematically recording and editing the various lives of Irish saints must, of course, be seen in the context of a renewed interest in ecclesiastical history as a whole in the wake of the Reformation,which leads us to the third factor influencing the renewed interest in Irish saints' lives.
46 Flacius Illyricus's Magdeburg Centuries (1559-1574), a Protestant work treating of the history of Christianity from its inception to the beginning of the fourteenth century, constituted a scathing attack on Catholicism, to which Catholic apologists such as Cesare Baronio (Baronius) He liued an hundred and two and twenty yeares, most part of which tyme he spent in reclayming the Irish from idolatry to the agnition of one true God: during the course of so many yeares so fruitfully spent among us, his pen neuer deliured, his tongue neuer uttered, nor himself neuer practised indeed any thing that might haue the least colour of fauouring or establishing that Religion, which the preachers of the fift Ghospel proudly vaunt, and vainely boast, to be the doctrine and fayth of the Primitiue Church. And since they obtrude their new found Ghospell on you, under the specious vizard of ven-
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Ibid., epistle dedicatory, p. ix.
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Ibid. 62 Rochford makes reference to how the above elements of a saint's life contrast with the experiences of the "wiuing ghospellers"who "hold no commerce, or society with a continēt and chast monke" and can make no sense of a saint's "short and broken sleepes taken all alone on a hard flint" when they, themselves, "lie immersed in beds of downe, not alone, but embracing their sweet harts with greater deuotion than euer any Genua Bible." 
aigh lé hainbhfios nó lé cealguibh . . ."
65 This pronouncement of Mac Aingil's followed a passage where the penitential lives of Patrick, Brigid, and Colmcille,and all the saints of Ireland were contrasted with the selfsatisfying and luxurious lives of the "new clergy." While the saintly clergy of Ireland's past performed "penance without fault," the new clergy commit "fault without penance." Whereas, the saints offered the sacrifice of the Lamb of God in the Mass, the new clergy perform the "filthy supper of lustful Calvin." He concludes by stating that the dissimilarity between God and the devil is hardly greater than that between the two sets of clergy. 66 The business of reclaiming Patrick as a Catholic saint and not a proto-Protestant was therefore not confined to works addressed to the Old English of the Pale but also to the Gaelic Irish as evidenced by the passages from the works of Ó Dubhthaigh and Mac Aingil. There were, however, some voices addressing the Gaelic world that unwittingly compromised Patrick's credentials as a saint of the Roman Church in an attempt to remain faithful to Gaelic lore. One such voice was that of Geoffrey Keating,who,while acknowledging the value of the twelfth-century reform of the Irish Church, nevertheless stated that "the Roman pontiff never had definite authority over Ireland, any more than he had over Spain and France." 67 One of the most pressing concerns of Irish Catholic writers in the first half of the seventeenth century was to refute the claims made by a group of Scottish scholars that in both the early and later medieval period the word Scotia meant Scotland and Scotus a Scotsman. 68 The debate had begun on the Continent in the course of research on the lives of the early Irish saints. One of the first to publish on the subject was Henry Fitzsimon, S.J., in his Catalogus praecipuorum Sanctorum Hiberniae (1619), in which he defended Ireland's claim to her saints.
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The most famous protagonist of the view that many of the early "Irish" saints were in fact Scottish, was Thomas Dempster, who published both Nomenclatura Scotorum scriptorum and Scotia illustrior, seu mendicabula repressa, modesta parechasi Thomae Dempsteri in 1620. 71 The debate proved to be intense. Irish figures on the Continent were loath to allow the reputation of their homeland to be compromised by the Scottish claims, especially at this important juncture for the Church,at which the country's reputation in Catholic Tridentine Europe depended on the reliability of their saints' credentials. 72 The magnitude of the implications for the Irish Church of this controversy provided added impetus for Franciscan scholars such as Patrick Fleming and Hugh Ward to join the search for hagiographical records with which Dempster might be discredited and defeated. 73 The eagerness with which the Franciscans at Louvain defended their native saints also influenced Aodh Mac Aingil's publications on John Duns Scotus, on whose writings he had considerable expertise. In his 1620 edition of the commentaries of Duns Scotus, Mac Aingil included a Life of Scotus and a defense of him against Abraham Bzowski, a Polish Dominican, who had treated Duns Scotus's writings with some disdain in his continuation of Baronius's Annales Ecclesiastici.
74 Aodh Mac Aingil commented in this work on the nomenclature of Ireland and the location of Duns Scotus's birthplace. 75 Evidence that the debate over the title Scotia and its meaning continued for some years appears in a letter from Stephen White, S.J., to John Colgan, O.F.M., written at the end of January, 1640. At the time, White was residing in Dublin. In the letter, he explains to Colgan that the reason some of his historical writings have not been published is due to a lack of finance. With regard to one of his works, entitled Scoto-Caledonica Cornix deplumanda ab auibus orbis, comprised of five books, he explains:
In the . . . volume . . . I refute the false histories and interpretation of names by the Scots of Alba from start to finish,methodically,by plain arguments,and in addition I lay before any reader, who is not blind, proof that through the first nine centuries and more the name Scotia, whether used by Christians or 76 Sharpe, op. cit., Ibid., p. 60. 78 Cunningham, "The culture and ideology of Irish Franciscan historians at Louvain," p. 22.
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pagans, Irish or foreigners, applied only to Ireland. Only later, perhaps from the early eleventh century, was the name used of both our Ireland and of Alba or Caledonia.
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It is no surprise that such a defense of the name Scotia for Ireland in the early period came from a man whose contribution to the collection of Irish hagiographical manuscripts on the Continent in the seventeenth century was unmatched. He continues later in the letter with a suggestion for the ongoing refutation of the claims of the Scots:
I warn you again of a matter, which I deem of great importance, as affording a very expeditious way of diminishing the credit of our adversaries, Dempster, Chambers, Boece, Major, Buchanan, etc. This is to urge at once each and every single writer known to you at home or abroad, present or absent, secular or religious, Dominicans, Augustinians, etc., never to allow to be printed anything, whether on a grammatical, philosophical, theological, historical or other subject, unless it bears on the title page these or similar words-'By the Rev. Father N.N., an Irishman or Old Scot'. The constant commemoration of Scotus Vetus will not merely irritate our adversaries, though in truth it ought not, but it will awaken in foreign readers at least a curiosity to enquire about the Old Scots and the more recent Scots of Alba. . . .
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The feverish search for manuscripts containing lives of the Irish saints owed much, then, to the provocation of Dempster and his school.
The fourth factor that led Irish scholars on the Continent into hagiographical research involved a certain remodelling of saints' lives in an effort to render them more acceptable to Tridentine standards and to allow them to compete favorably with other European saints for recognition within the universal Church. The Irish Franciscans at Louvain do not seem to have been interested in promoting the cults of new saints but, instead, focused on the earlier Irish saints, and especially on those cults that possessed adequate documentation with which to make their case. 78 In fact,"antiquity implied significance, and continuity with the tradition of an 'island of saints and scholars' was the point at issue."
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This did not mean that more recent "saints"were completely ignored either.The cult of the martyrs was encouraged by the compilation of a list 80 Lennon,"Taking sides," p. 87; see also Patrick J. Corish and Benignus Millett, The Irish Martyrs (Dublin, 2004 Sharpe, op. cit., p. 46. of those who died for the faith by the Franciscan bishop of Down and Connor, Conor O'Devany, who himself was executed in 1612. This followed on an earlier work by John Howlin, who entered the Jesuit order in 1583 and compiled a work detailing the martyrdom of forty-five Irishmen and Irishwomen who died from the mid 1570's to the late 1580's entitled the "Perbreve Compendium," which however, was never published.
80
The Genealogiae Regum et Sanctorum Hiberniae, a genealogy of the kings and saints of Ireland, compiled by Mícheál Ó Cléirigh and his associates at the monastery of Athlone in 1630, 81 was important for the hagiographical project in so far as it traced the origins of the Irish saints and established their impeccable pedigree by arguing that the saints themselves came from a line of kings. In the words of Bernadette Cunningham, the Franciscan friars were eager to demonstrate that "Irish saints were no peasants."
82 Before Irish saints could be made to compete with other European candidates, their newly published lives had to be seen to be traceable to a recognized and reputable source. Thomas Messingham, in his Florilegium Insulae Sanctorum (1624), therefore, includes a reprinted version of Jocelin's Life of St. Patrick from an edition published at Antwerp in 1514, of Adomnán's Life of St. Columcille, and of Cogitosus's Life of St. Brigid, the latter two being derived from an edition by Peter Canisius. 83 Messingham's publication did not contain any new material on the three patron saints of Ireland. However, it did not contain any superfluous material either, and the information to be found therein could be traced to standard hagiographical works, rendering it accountable and available for inspection. Robert Rochford was equally careful in his 1625 edition of the lives of SS. Patrick, Brigid, and Columcille, to remain within the bounds of accountability and to display, in so far as was practicable, some degree of impartiality. Having extolled the virtues of Irish saints, claiming them to be virtually without peer in all of the Christian kingdoms, Rochford comments on the care with which he chose the sources for his work, and why: 84 Rochford (B.B.), op. cit., p. iv. A similar concern for proper sourcing of materials was expressed by John Colgan in the preface to his Triadis Thaumaturgae (1647); see Cunningham and Gillespie, op. cit., p. 95. 85 Rochford (B.B.), op. cit., p. iv. 86 Cunningham and Gillespie, op. cit., p. 95. Aodh Mac Aingil, in his Sgáthán Shacramuinte na hAithridhe (1618),argued that the lives of the saints of Italy,Spain,France,and Germany, which he claimed to have read, illustrated that they fell far short of the severity of penance endured by the Irish saints ( p. 125).
87 Mooney, op. cit., p. 26. And fearing to be branded with the soule note of adulation, to your worthy selues, or partiality to my deere Country, I will keep within compasse, so as I meane to produce nothing, but what hath beene deliuered from the pens of famous Authors, who either for their antiquity claime veneration, or for their learning deserue credit, or for their sanctity chalenge authority. Euery Author I will alleadge by name speaking in his genuine sense, if not in his proper wordes.
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If the Irish saints'credentials could be attested,then their remarkable attributes could confidently be lauded on the European stage. The publication of lives, which could be sourced to reputable hagiographers, made this possible. And thus Rochford could claim that Ireland hath exposed on the theatre of the Catholicke Church such firme pillars of fayth, such burning lights of Religion, such clear mirrours of perfection, such perfect paternes of sanctity & such rare miracles of learning,that other Christian Kingdomes are so far from ouer-peering her that few peere her in flying so high a pitch of true glory. 85 John Colgan, in the preface to Triadis Thaumaturgae (1647), also boasted that SS. Patrick, Brigid, and Columcille were Europe's outstanding saints in terms of virtue and miracles, and that if greater existed, he did not know of them.
86 Nicholas Vernulaeus, historiographer to the King of Spain and professor of public eloquence at the university of Louvain, in praising John Colgan's first volume on the saints, Acta Sanctorum Hiberniae (1645),confirms that the intentions of Colgan and his associates were to promote the causes of the Irish saints on the continent and to render their lives acceptable to a European audience:
Well you have merited, O most learned Colgan, of heaven and earth, of your country and of the whole world. Others of your fellow countrymen have arisen in these times to vindicate in arms the Catholic religion. . . . You vindicate the saints of your country with your pen. . . . Your glory will be that you restore her saints to the Island of Saints, that the Church accepts them, and that the world acknowledges them. 88 Cunningham and Gillespie, op. cit., p. 91. The Breviary Reform Commission, which was established in 1629,had,as one of its consultants,the Franciscan Luke Wadding:ibid., p. 90. 89 Sharpe, op. cit., p. 60. In order to make the lives of the Irish saints acceptable to the new and more rigorous standards of the Tridentine Church, some adjustments to existing lives were going to be needed. In the case of the cult of St. Patrick, Bernadette Cunningham and Raymond Gillespie argue that Old English Counter-Reformation Catholics saw the need for revision of some of the traditional lives of Patrick when presenting his story to a Roman audience. Thus, in the new breviary of the universal Church, which was published in the 1630's, while Jocelin's twelfthcentury life is used as a basic source, large parts of it are, nevertheless, omitted, chiefly those sections dealing with "exotic miracles and his traditional role of judge of the Irish." 88 The business of excising the more fantastic elements of Patrick's life was an important one, and was seen as crucial to the acceptance of his cult at an official level in the Church. Correspondence between Stephen White, S.J., and John Colgan, O.F.M., in January, 1640, attests to the continuation of concern for such matters, at least on White's behalf. White mentions in a letter to Colgan that he is delighted to hear of his progress and especially with the Féiliride, and states that he wishes that that book and Colgan's other works were in the hands of a European audience. His praise contains a warning, however:
Before this happens, as a friend, I warn you of a few things. One is that the lives of SS Ailbe, Declan and Gerald of Mayo, who are mentioned in the catalogue you sent me, are swarming (if the Lives you have are the same as those I have read here) with improbable fables, and contain things opposed not only to all that has been written, delivered by tradition, and believed about St Patrick, our Apostle, and about his legation to Rome and thence to Ireland, but contrary to the old and modern Martyrologies, and clearly conflicting with the undoubted statements of St Prosper of Aquitaine, and the Venerable Bede etc., as I at one time proved to demonstration. Cunningham and Gillespie, op. cit., p. 91. 93 O'Connor, op. cit., p. 168. Messingham's. Firstly, there was the issue of length. What was required for the breviary was a succinct synopsis of the principal elements of the saint's life, including mention of the characteristics of the saint that made him or her conform to the model of sainthood advocated by the universal Church.It is no surprise,therefore,to find reference to his parents, education, prayer, his having been guided by an angel, his call to ministry, his preaching, and his penitential exercises. 90 These were universally recognized components of what a saint's life should be like,and naturally they were given priority in any summary of a saint's life. 91 Had a strict policy of omitting spurious miracles operated among those responsible for Patrick's life in the Roman Breviary, it would be surprising to find a concluding reference to Patrick having raised people from the dead being permitted at all. 92 Messingham, in his Florilegium Insulae Sanctorum (1624), openly defended the extravagant miracles of Irish saints as indicative of the power of God working through them. In response to those who claimed preference for Scripture instead of extraordinary wonders, Messingham queried whether, given this preference, they would then choose to reject altogether the many miracles found throughout Scripture.
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A passage from the continentally-educated Philip O'Sullivan Beare's history of Ireland in the Elizabethan period, written in 1621, illustrates that, far from portraying St. Patrick as a model of Tridentine Catholicity, trimmed of the excesses of medieval characterizations, he presents a saint with more in common with folklore and legend than with Tridentine hagiographical trends:
O'Neill was so sorely vexed at the holy city of Armagh being contaminated by heretics that he determined to cut it off from provisions. . . . St Patrick, however, the Patron and Guardian of Ireland, and who was the first to consecrate this city to God, would not put off the punishment of the crime which impiously defiled the sacred town with heretics. It is believed that he was the bishop who, clad in pontificals, frequently and plainly appeared to the English at night and threatened them; took away the iron tips of their spears . . . and extracted the bullets and powder from their guns. Cunningham and Gillespie also mention Robert Rochford's abbreviated version of Jocelin's Life of Patrick, which formed the basis for the Patrician section of his 1625 publication, as a clear example of the adaptation of a text to meet Counter-Reformation standards. Fifty-four of the original ninety-six chapters were omitted from this publication, removing "some of the more fantastic miracles, especially the infancy miracles and the cursing episodes." 95 There is evidence to suggest, however, that Rochford was not averse to publicizing the miracles of his saints, and in fact used Patrick's claim to miracles as an argument in favor of his gargantuan stature as a saint in the epistle dedicatory to his work on the three patrons:
His life which heere we offer you, will aboundantly teach how stupendious he was in perpetrating of miracles, how admirable in al kind of sanctimony, and how enflamed with the zeale of gaining soules.
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His own reasoning for having provided an abridged version of Jocelin's text is contained in the "Advertisements to the Reader": First (gentle reader) I haue thee understand, that in this translation of S. Patricke's life, I haue followed Iocelinus of Tornesio, who had written it in Latin aboue 400 yeares agone, at the intreaty of S. Malachy, bishop of Conerthern, of the right Reuerend Father in God Thomas, Lord Primate of Ireland, & of the honorable knight Syr Iohn de Curcy, as himself signifyeth in his preface, which togeather with many other celebrious and note-worthy thinges I haue willingly left out, contenting my selfe in this present edition to publish a summary abridgement of matters, that are most remarkable, and best befitting our tymes. If I learne that this, my labour will proue gratefull, I will God willing, put my hand to an entire edition. 97 Again, it seems that the redactor was faced with having to choose the most salient parts of Jocelin's life for publication, and the omission of fifty-four of the original chapters resulted not so much from a decision that they were unsuitable as from the necessity of selecting material that best served his purpose. 98 Rochford's proposed publication of an entire edition of Jocelin's, should the abridged version whet his audi- Cunningham and Gillespie, op. cit., p. 90. 103 Sean Connolly includes thirty-two chapters (or stories) in his edition of Cogitosus's work. However, since numbers three and thirteen are so similar in content I have treated them as one story, which is related in turn by Rochford. See Connolly, op. cit., One exception to this is the story wherein a woman, who had lost her virginity through youthful concupiscence and was now pregnant, came to Brigid for help. After Brigid's blessing, what had been conceived in her womb disappeared. Perhaps Rochford, fearing that this story would be open to misinterpretation, consciously omitted it: Connolly, op. cit., p. 16. ence's appetite, suggests that he had no particular qualms about disseminating some of its more far-fetched material at a later date. This is especially evident in his treatment of the life of Brigid. Robert Rochford's account of St. Brigid is based on two sources. The first source is the Life of Cogitosus, who was most probably a religious of the Brigittine monastery of Kildare. 99 This life is thought to date from not much later than 650 and is considered to be the earliest Life of the saint. 100 The second source used by Rochford is that of John Capgrave (1393-1464), an Augustinian friar, theologian, and historian based at Norfolk. Capgrave, having been indebted to the work of John of Tynemouth a century earlier, was responsible for the production of Nova Legenda Anglie, a comprehensive collection of saints' lives arranged in the fifteenth century.
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Rochford's use of Cogitosus's Life of Brigid as a source contains no evidence of the removal of its more fantastic elements which Cunningham and Gillespie draw attention to in his treatment of Jocelin's Life of Patrick.
102 In fact, twenty-six of the thirty-one stories found in Cogitosus are included in Robert Rochford's account. 103 The stories omitted by Rochford certainly cannot be categorized as Cogitosus's most implausible, and there seems to be no particular reason why they should have been left out. 104 In fact, those that he chooses to incorporate are full of miraculous occurrences, including Brigid changing the course of a river, moving a huge tree that neither men nor oxen could stir, convert-therein a vision of the head of a he-goat.The significance of the vision was revealed when the gillie confessed to having taken one of the goats that morning and eaten its flesh. Possibly Rochford omitted this tale because it recounted how one of Ireland's patron saints used to receive the Blood of Christ, and at a time when the Catholic Church was trying to argue its reasons for distributing the Eucharist under one species only, this might have caused confusion among the faithful. See Horstman (ed.), op. cit., p. 157. It seems, then, that a reassessment of Rochford's reasons for abridging the lives of Ireland's three patrons is required. It may just be that the process of abridgement owed its origins to nothing more remarkable than the production of a more concise publication, which would convey to the reader a summary version of the saint's life. This was certainly the case with Rochford's treatment of the longer lives of Patrick and Columcille by Jocelin and Adomnán.
It is clear, then, that seventeenth-century versions of saints' lives did not always leave aside the miraculous and the vengeful elements of their subjects. It seems that the saints were understood by some to be as vengeful as ever. Perhaps the only difference between their exercise of rough justice in the earlier period and its seventeenth-century equivalent was that now the enemy was often more clearly defined, as cases concerning Reformers and their Reformed religion demonstrate. A life of St. Senan, written by a French hagiographer, Albert le Grand in 1629 at Plouzané, on the Breton coast, perfectly illustrates the marriage of Tridentine concerns and older ideas regarding vengeful sainthood that were suitably revamped and redirected at Protestants and their religion. Firstly, Senan is aptly depicted as a Counter-Reformation cleric. Having been chosen by St. Patrick to be his successor, he was quickly ordained as bishop. It is at this point in the story that the following comment is made:
As soon as he was consecrated, to the great joy of the whole island [Scattery Island, where he ministered], he immediately set to work and did so much that he eradicated all idolatry from Ireland,most scrupulously visiting his diocese and removing any abuse, which may have developed among the new Christian communities.
112
St. Senan is portrayed, therefore, as a model for Tridentine prelates, conducting frequent visitations of his diocese and removing any abuses therein. However, a darker side to Senan's character is revealed in the recounting of a story relating to events in the late sixteenth century. The narrator relates how a "pseudo-bishop" of Limerick, appointed by It is fallacious to speak of only one "reworking of the saints" in the first half of the seventeenth century. As observed above, the saints were used in several different ways for a variety of purposes, and by a diverse number of individuals, thus making the study of their lives during this period a fascinating but challenging task.
